I n 2008, the world witnessed one of the most exciting and historic presidential elections in U.S. history. Although I could not vote due to my "alien" status, I closely followed various debates and discussions on this presidential election and encouraged my students to exercise their rights, as they will shape the future of this country. Watching students and colleagues who were excited and looking forward to "real" change, I found myself equally excited and hopeful about the course of change this election would bring about. Yet, I remember asking what kind of change I should look for if the U.S. "war on terror" was unlikely to end regardless of who got elected, and if militarism and militarization continued to be part of our daily life.
1 I could not stop asking how the mutilated and dead bodies of civilians in war-torn regions, especially those of children and women, as well as the tortured and agonized "unlawful enemy combatants" detained in the prisons located in the United States and Iraq would be pictured, displayed, and justified; in the name of whose liberation and freedom another war or the continuation of warfare would be rationalized; what kind of feminist rhetoric would be employed to support such endeavor.
Criticizing U.S. imperial/neoliberal feminism's use of the rhetoric of women's rights for its support of U.S. imperialism, Zillah Eisenstein raises the question, "How to think about feminisms in 2007 and beyond?" 2 In this historical time, feminism tends to be perceived as losing its relevance and significance as an "inclusive social-political-religious movement and theoretical framework oriented toward justice for all marginalized persons," 3 while continuously portrayed as a fight for women's rights, especially rights of "non-Western" women. Such portrayal of feminism solely as a battle for achieving women's rights is alarming, for women's rights has been deployed as a critique of "otherthan-Western forms of democracy" 4 and as a rhetoric to justify U.S.-led wars abroad, such as a war in Afghanistan, falsely dividing women into Western women (read: whose rights are achieved) versus non-Western women (read: who have attained little to no rights). In a similar vein, Inderpal Grewal also points out that the construction of "the American woman as free and her nonwhite, nonwestern 'sister' as unfree has been integral to the geopolitical-biopolitical link that was so important for American empire." 5 When "other" women are continuously mobilized by imperial feminism in the service of the imperial project, what would be pressing tasks for feminist scholar-teachers concerned with both producing different knowledge and encouraging different ways of living? It seems that one of the urgent tasks for feminist scholar-teachers is to find the ways in which we can "conceptualize modes of being and ways of seeing that do not always already mobilize an 'other,' either in the service of our pleasure or in the service of knowledge."
6 And, as Chandra Talpade Mohanty reminds us, feminist scholar-teachers need to ask how we can "teach about the West and its others so that education becomes the practice of liberation." 7 These are important tasks for feminist scholar-teachers who seek to transform the classroom to become "the most radical space of possibility in the academy" 8 ; a space that does not exist isolated from the rest of the world but in the midst of it by engaging feminist pedagogical practices.
I aim to address three interrelated matters in this chapter. First, I will briefly reflect on my changing institutional and social locations, since the issues that I set out to explore in this chapter are inextricably related with my experience as a gendered-racialized person living in the United States as well as with my multiple struggles as a woman of color feminist scholar-teacher in the U.S. academy. I hope that this "personal" account is not dismissed as a mere self-absorptive or self-confessional narrative, because "personal," as Mohanty puts it, is "something that is deeply historical and collective as determined by our involvement in collectivities and communities and through political engagement." 9 I also hope that my personal story is not taken as a self-narrative of development or progress in which one is believed to become "more mature, more sophisticated, or even better," as if one's life story is a story of linear progress without its own complexity or contradictions.
